This article reflects on the relationship between public theology and the state. It suggests that a state-centric paradigm plays a signifĳicant role in the self-understanding and practice of public theology, and that transnationalism can serve as correction to statecentrism. It argues that these concepts complement the existing discourse on glocalization in public theology. The article investigates the role of churches in the struggle against apartheid as an early example of transnationalism in public theology. The concluding section shows that transnationalism may aid the practitioners of public theology to reflect critically on its relation to the state.
Introduction
This article started with a hunch that the emerging fĳield of public theology depends to a signifĳicant extent on a state-centric paradigm for understanding itself and its interactions. The hunch is, of course, countered by the fact that signifĳicant theological traditions in virtually all Christian communities have consistently held that all theology precedes the influence of states. In a fundamental sense public theology should therefore also be possible beyond the influence, and even categories, of states.
This article argues that there seem to be signs of, or the possibility of, at least two paradigms of organizing the relationship between the state and public theology, namely state-centrism and transnationalism. I will suggest that transnationalism can provide an important impulse for conceptualizing public theology beyond the state, and in so doing, I choose not to make explicit use of a related discourse in public theology, namely the discourse on glocalization.1 While the glocalization discourse brings a great deal of precision to understanding the relationship between the local and the global in public theology, this article is meant to complement work on glocalization by focusing on the state as an important and by no means unproblematic actor in relating the global and the local. I hope that reflection on role of the state, even in the categories in terms of which public theology is practised, may provide even more precision to the relation between diffferent contexts in public theology.
The argument is developed in four sections. In the fĳirst section I attempt to formulate a working defĳinition of public theology. I then proceed, in the second section, to identify possible signs of state-centrism in the current practice of public theology. In the third section the possibility of correcting a statecentric paradigm with a transnational paradigm is considered and illustrated by means of the public theologies of those churches that struggled against apartheid. In the last section a contemporary expression of transnationalism is considered, and some suggestions are made for the practice of public theology.
What is Public Theology?
Before reflecting on the relation between public theology and the state, and asking whether it is possible to conceptualize public theology beyond the state, we would do well to get clarity on the meaning of 'public theology'. In his keynote lecture at the International Conference on Public Theology, hosted by the Dietrich Bonhoefffer Centre for Public Theology in Bamberg in 2011, Dirk Smit reminded us that public theology can be defĳined by tracing a number of narratives.2
According to Smit, the classic narrative continues to be public theology as 'theology in the naked public square'.3 The American 'wall of separation' between religion and politics creates this 'naked public square'. Smit quotes Harold Breitenberg in identifying three aspects of this narrative of public theology: it is 'theologically informed discourse', 'ethical in nature' and 'available and open to all'.4 Public theology in this sense is one form of civil religion and aimed at providing 'a contribution to American public life from the side of the churches and theological traditions'.5
Another narrative of public theology takes David Tracy's seminal essay 'Theology as Public Discourse' as starting point.6 Public theology in this sense is 'about a whole new way of doing theology, addressing diverse publics through critical rational discourses that they share'.7 Rather than giving accessible and mostly ethical guidance on public issues, this narrative is about the 'modes of argumentation . . . methods . . . warrants, backings, evidence'8 that allow public theology to be a form of public discourse.9
A further narrative of public theology has its origins in continental Europe and is practised in the discursive public sphere of pluralist democracies.10 Smit regards the German theologian Wolfgang Huber as representative of this narrative.11 Huber regards the 'public' as one societal sphere in which societal actors articulate their contributions to societal discussion by transparently drawing on their particular sources.12 This narrative is built on the conviction that the particularities of public theology enable and enrich public discourse, and contribute to those presuppositions the democratic state cannot itself guarantee. 13 Smit reminds us that not all stories of public theology are developed in the context of pluralist and secular democracies. The relationship between theology and its societal context is not always 'harmonious, rational and discursive' and is often 'a contested relationship of power, conflict and struggle'.14 In this 4) Ibid. 5) Ibid sense public theology can be defĳined by an even further narrative, namely the public struggles of those who practise theology. In this narrative Smit includes liberation theologies, black theologies and feminist theologies.15 The practitioners of these theologies mostly do not refer to themselves as explicitly 'public' theologians, but they certainly address issues that are raised by public theologians elsewhere. 16 Even though Smit continues by identifying even more stories of public theology, these narratives can already be taken as a starting point for constructing a working defĳinition of public theology. In most of these stories the practitioners of theology choose, for whatever reason, to address audiences other than the church. Often the church continues to be part of the intended audience, but in all of these stories people and groups other than the church form at least part of the intended audience. This rather descriptive working defĳinition will form the basis for our argument in the rest of the article. All of those practitioners of theology who address not only the church are to be regarded as public theologians.
We continue by considering the relation between public theology-understood in this broad and descriptive sense-and the state. In the next section the extent to which public theology is practised within the conceptual boundaries set by the state will be investigated.
Public Theology Within the State
Before we consider the possibility of practising public theology beyond the conceptual boundaries of the state, we need to reflect on the meaning of practising public theology within the state. The state in this sense is an inclusive term that refers to the political executive, bureaucracy, processes directly associated with the maintenance of the political system, legislative apparatuses and the judiciary. Two concepts juxtaposed by Robert Keohane and Joseph Nye in their seminal article on transnationalism will be used to structure our discussion.17 In this section state-centrism will be used to consider public theology within the state, while in the next section transnationalism will be used to consider public theology beyond the state. State-centrism is built on the classic understanding of the modern state. As Weber reminds us, the modern state should be defĳined in terms of its means, and not in terms of its perceived ends.18 The state has the means to monopolize certain forms of power. This enables Weber to famously defĳine the state as 'a human community that (successfully) claims the monopoly of the legitimate use of physical force within a given territory'.19 Contemporary defĳinitions of state-centric views of the modern state continue the thrust of Weber's original defĳinition. The state's power is entrenched by its distinct territory, its constitution, its monopoly on conferring and defĳining citizenship, its monopoly on protecting rights and the assumption that its citizens share a unifĳied identity conceptually framed by the state itself.20
Such an understanding of the state-in Ulrich Beck's words 'methodological nationalism'21-logically leads to a specifĳic form of interaction within but also between states. Nye and Keohane identify representative hierarchy based on the spatial borders and the monopoly on power of the respective states as the basis for inter-state interactions in a state-centric paradigm.22 According to this understanding, societies interact with their respective states; states interact with one another and may even form supranational organizations that represent the interests of the respective states and by implication their societies.
State-Centrism in Public Theology?
It is possible to identify signs of state-centrism amongst the practitioners of public theology. In the fĳirst volume of the International Journal of Public Theology, for example, the subject of public theology is treated from a South African perspective,23 interfaith and religious-secular collaboration is conceptualized from a British perspective,24 Chinese views on glocalization are presented,25 as are Indian views on consumerism.26 Although categories such as 'South Africa', 'Britain', 'China' and 'India' include a vast variety of perspectives, groups and narratives, these categories have meaning especially in a hierarchical, representative-essentially state-centric-understanding of the respective societies.
Since the fĳirst volume of the journal the explicit use of state-centric categories has certainly lessened. This is illustrated by, in some instances, a more limited use of these categories, and in other instances a more diffferentiated use is employed. An exchange between Storrar and Tinyiko Maluleke in a 2011 special issue on 'Responsible South African Public Theology in a Global Era' is an instance where state-centric categories are used in the latter sense.27 Maluleke contrasts Storrar's 'romantic' and 'overwhelmingly positive' notion of public, where 'we meet one another as strangers but seek to treat one another with civility', recognizing one another 'as fellow human beings and citizens, even in our profound diffferences and outlook',28 with a diffferentiated understanding of the South African context. In South Africa, he contends, this conception of public life seems 'a massive and precarious assumption',29 as South African diffferences are 'not only soft but hard, not only horizontal but vertical', not a case of 'some believe in hell and others believe in heaven but rather that some live already in heaven while others live already in hell'.30
In 
Even though the diffferentiated and limited use of state-centric categories seems to be increasing and the explicit use of these categories seems to be decreasing, it remains clear that state-centric categories play a role in understanding the relation between public theology and the state. It should be no surprise therefore that the articles referred to above are all published in an 'international' journal, rather tellingly referring to interaction between diffferent geographically determined contexts defĳined by their respective states. Interestingly, the Global Network for Public Theology also seems to make use of conventional state-centric political categories, although to a lesser extent, when identifying some of its aims as fostering bilateral and multilateral collaboration.36 It seems as if the conventional representative socio-political combination of geographically defĳined spaces and the related hierarchy of local, and particularly national and international spheres, is implied; at least to a noticeable extent.
Although the state certainly remains immensely powerful, changing global flows of power may require a (re)consideration of paradigms that challenge the state's monopoly on power. In the next section I will suggest that transnationalism provides one such possibility for doing this.
Public Theology Beyond the State
In their 1971 article, Nye and Keohane suggest that the movement of money and credit, information, physical objects and persons increasingly challenges the hierarchy and spatiality of state-centrism,37 giving birth to transnational interactions. In their view these interactions can be described as 'the movement of tangible or intangible items across state boundaries when at least one actor is not an agent of a government or intergovernmental organization'.38 From this defĳinition a number of characteristics of transnational interactions become clear.
First, actors in chiefly two spheres, namely states and societies, engage in transnational interactions. These actors may or may not choose to organize themselves in inter-governmental organizations. Since societies are comprised of everything that is not directly associated with the state, civil society and business are among these actors. The prominence the state continues to enjoy in this defĳinition reflects the realistic acknowledgement that the state plays an important role in the functioning of communities; its influence has not necessarily diminished, but it has certainly changed.
Secondly, transnational interactions transcend the spatial borders of states, since societal actors may engage in interactions beyond or despite the borders of these states. Thus, the conventional hierarchy is relativized because societal actors are in the position to, and have the motivation to, engage directly other states, societies or supra-state institutions. The sharing of interests, convictions or concerns about the same issues seems to be superseding the primacy of shared space fundamental to a state-centric paradigm.
Thirdly, however, being able to transcend the borders of specifĳic states does not mean that societal actors are located in some ethereal space beyond the borders of states; neither does it mean that issues or interests alien to their local contexts move them to engage transnationally. Even though many societal actors are theoretically more mobile, they still need to be located in a specifĳic local context.39 Central to transnational interactions is the fact that actors' interactions transcend the borders of states precisely due to the particular interests, convictions or issues of their local contexts.
The public theologies of South African churches that struggled against apartheid serve as early examples of public theology practised transnationally. With these theologies churches openly challenged a paradigm in which the state enjoyed a total monopoly on power, and directed their theologies to audiences much wider than their respective churches. The following section will identify signs of transnationalism in the struggle against apartheid.
Transnational Anti-Apartheid Public Theology?
The apartheid state certainly claimed and enacted a monopoly on power, often with signifĳicant degrees of force. This is made abundantly clear when the dimensions of the state's monopoly on power in a state-centric paradigm are 39) Ibid., 336. applied to the apartheid state. It claimed, for example, a monopoly on power in defĳining and conferring territories. The state used its monopoly on power to wage ideological wars in defence of its borders, and to confĳine black South Africans to state-defĳined areas within the state. State power was also used not simply to confer citizenship but to restrict citizenship; black South Africans were affforded more restricted rights than their white counterparts, and in addition less of an opportunity to realize these rights. 40 The apartheid state, in this sense, totalized the categories in terms of which South Africans understood themselves.
It can be said that the apartheid state used its monopoly on power to enforce a totalizing and dehumanizing form of state-centrism. One of the ways in which churches that actively opposed apartheid challenged this form of statecentrism was by enacting a transnational form of public theology. This can be illustrated by means of the three characteristics of transnationalism outlined above. I will show that the churches that actively struggled against apartheid challenged the ultimate power of the state in ways that transcended its spatial borders, whilst drawing on the particularities of their specifĳic contexts.
First, when church leaders increasingly issued public calls to challenge the state, without excluding the possibility of using violence, they essentially challenged a state-centric paradigm. The church emerged as a societal grouping whose ultimate commitment is 'to be true to its Christ and its calling' and therefore in a position to conceive 'the ultimate confrontation between the church and [the apartheid] state'.41 This provided the basis for engaging in transnational interactions, since the state is recognized as but one societal actor.
Secondly, the interactions of those churches that struggled against apartheid increasingly took on transnational forms. The churches formed part of what is now known as 'one of the most influential social movements during the post-war era', which led to the creation of 'transnational networks, organizations, and collective active forms' that impacted on 'national as well as transnational political cultures'.42 A salient example in this regard is the process that led to the declaration of a status confessiones in South Africa. 43 It
In 1982, at the World Alliance of Reformed Churches' (WARC) meeting Ottawa, Canada, the South African theologian Allan Boesak, who was also elected president of WARC, spearheaded the process of declaring a status confessiones in South Africa. This again enabled the General Synod of the Dutch Reformed Mission Church to initiate the process for declaring a status confessiones and ultimately drafting the Belhar Confession. It is clear that networks that transcended the geographical borders of the South African state enabled churches to address and influence audiences much wider than South African churches. This is closely linked to a third characteristic of transnational public theology practised by churches that opposed apartheid. South African churches were not moved to action by issues removed from their immediate contexts; on the contrary, these churches were able to form transnational networks and challenge the state's assumed monopoly on power as a result of the particularity of their very contextual challenges. Apartheid violated the fundamental human dignity of black South Africans and in this particular context many churches realized that they had no choice but to engage in transnational interactions.
At least one key question remains, namely what the tension between transnationalism and state-centrism may mean for a world in which apartheid was overcome nearly two decades ago. Hence, I will conclude this article with a contemporary example of transnationalism and suggestions on the implications for public theology.
Considering Transnational Public Theology
The United Nations' Global Compact (GC) is one of the most important contemporary examples of transnationalism. In this section I will use the GC to conclude our argument and to distil three implications that transnationalism has for public theology. However, we need to start with some background on the GC. UN Secretary-General Kofĳi Annan's address at the World Economic Forum in Davos in January 1999, in which he proposed that business leaders embrace a 'global compact of shared values and principles', is generally understood as the genesis of the ten principles of the Global Compact.44 These principles are taken from a number of offfĳicial United Nations sources, notably the Universal Declaration of Human Rights, the Rio Declaration on Environment and Development, the Fundamental Principles and Rights at Work drafted by the International Labour Organization and the UN's Convention Against Corruption. 45 Since its offfĳicial launch in July 2000 the GC has developed into a 'global movement' with over six thousand signatories from business and two thousand from civil society, comprising groups from more than 135 countries. 46 In its Annual Review for 2010 the Global Compact Offfĳice identifĳies a number of the most important developments in this movement over the last ten years. Two interrelated developments are important: the fĳirst of which is that the GC has 'gone global' since its inception, and now includes participants from virtually all industries and sectors from most countries.47 These participants can be grouped together in fĳive categories: business enterprises, business associations, international labour, academic institutions, actors in civil society. 48 Secondly, and at the same time, the GC has 'gone local'.49 In more than ninety countries local networks have been launched to 'advance understanding and implementation' of the principles 'individually and collectively'.50 Diverse actors from many diffferent societal sectors are active on both global and local levels; globally they have members in all of the GC's workings groups, while they are also active members in most of the local networks.51 The emergence of multi-stakeholder issue networks within the Global Compact network is a pertinent example of how the GC has gone local amidst extreme contextual complexities. These networks are, as the name indicates, issue-driven with dynamic structures; they include actors from governments, businesses and civil society and they come into existence 'to develop and implement a common approach to a complex, urgent issue' that afffects all of the actors.52 It provides a platform for these actors to engage in societies and states on issues deemed of shared importance, without relying on 'formalities' or 'bureaucratic structures'53 to organize the diffferences between the actors. These complex networks of interaction with dynamic structures and multilateral participation in local and global frameworks rely on partnerships limited by the issues addressed.
When one views the interactions that are facilitated by the GC in terms of the theory on transnational interactions, it is evident that the GC indeed enables and promotes transnational interactions; moreover, this can be seen in at least three respects, which will be applied to public theology.
First, the state is but one of a number of actors in these interactions, with societal actors playing a signifĳicant role in setting the agenda. A state-centric paradigm in which societal concerns are delegated to the respective states is challenged, as most societies' problems are too complex and expensive to be addressed by states alone; business activities have globalized and the influence of business has expanded signifĳicantly; further, the social and ecological efffects of business activities cannot be addressed solely by legal regulation. 54 The GC therefore recognizes the 'governance void' brought about by diffferent forms of globalization. 55 The theory and practice of transnationalism may assist in problematizing the categories in terms of which public theology is practised. Categories legitimated by states are by no means neutral, nor do they seem to be the only categories available. Indeed, changing global flows of power may require that the practitioners of public theology consider the limitations of those categories provided by the state.
Secondly, the GC does not exist independently of the particular local contexts that are represented by the wide range of diffferent participants. The growing importance of multi-stakeholder issue networks illustrates how shared concern for a specifĳic issue balances the diffferences between diffferent contexts.56 A shared perception of a shared issue clearly allows for dynamic structures and cooperation, despite great contextual diffferences; in fact, these diffferences are experienced as resources without which the particular issue cannot be addressed adequately, and this is especially the case for issues of sustainability. 57 Transnationalism reminds us that there seem to be no spaces, or contexts, between local contexts. The particularities of local contexts and their perception of their unique challenges are the constitutive elements of transnational relations. In this regard, transnationalism may strengthen attempts at developing very contextual public theologies beyond political categories. This is closely linked to a third characteristic, namely that the GC relativizes conventional political hierarchies, as is clear already in the organizational form of the GC. A 'legally binding code of conduct with explicit performance criteria and . . . monitoring and enforcement of . . . compliance'58 would have required the unlikely consensus among states and unattainable logistical and fĳinancial requirements.59 A choice was consequently made for a 'learning forum', in this way bypassing conventional structures and creating a network in which societal and state actors can engage in unconventional patterns of interaction. 60 The theory of transnationalism may, lastly, assist the discipline of public theology in reflecting on the role of the state in relating the local and the global. Local contexts indeed seem to be connected to and dependent on other (local) contexts in more ways than states can provide. This interconnection is especially clear when one considers the issues that local contexts are faced with; both a comprehensive understanding of their issues and adequate ways of addressing these issues necessarily open contexts to the particularities of other contexts. It therefore seems impossible to practise a truly local public theology without the practitioners of other truly local public theologies. This logic can be illustrated by the controversy surrounding Royal Dutch Shell's plans to use the process of hydraulic fracturing to release natural gas in the Karoo region of South Africa. The plans initially received a rather indiffferent reception, but engagement with local communities in the Niger Delta quickly led to a public outcry also in the Karoo.61 This reaction also led to the participation of political
